54% for girls and 16% for boys. 5 Since society stigmatizes same-sex behavior, the literature also shows that men are reluctant to admit their childhood sexual abuse. 6 The rate of abused males may actually be far higher, between 20% and 30% or even 76%, based on the prevalence rate. 7 Shockingly, 80% of victims, according to Child Custody Protection Act, are abused by family members and 19% are abused by other trusted adults. 8 This means that the deeper problem behind sexual abuse is the problem of incest. 9 Among the standard consequences of SA repeated in the literature are: anxiety, anger, depression (i.e., affective consequences); sleep paralysis, headaches, stomachaches, enuresis (i.e., psychosomatic effects); hyperarousal, interpersonal problems, sexualized behavior, and aggression. 10 The experience of trauma writes its own neurological sequence on the brain. For this reason (and other complexities), victims of SA are at risk for re-victimization. Two-thirds of adult rape victims report that they were sexually abused as children. While this may seem counter-intuitive, this correlation is due in part to brain molding-the result of traumatic abuse. 11 This also helps explain why 50% of those who sexually abuse children are under the age of eighteen; they themselves have been victims of physical (20-50%) and SA (40-80%) . 12 While the degree of damage varies among victims, as the variables differ, most suffer long-term effects. 13 A chronic state of alert (i.e., hyper-vigilance) takes a toll on the victim's body with studies showing that sexually traumatized children are 10% to 15% more likely to suffer from cancer, heart disease, gastrointestinal problems, liver disease, and diabetes as adults.
14 Spiritual transformation and healing-psycho-somatically, socially, and spiritually-requires a more comprehensive understanding of trauma theory alongside a more integrative view of biblical anthropology.
Damaged Realms of Personhood in Sexual Abuse
To achieve a more integrative healing, one must understand the comprehensive wounding of SA to the distinct realms of personhood: physical, relational, and transcendent. To explore this realm-dynamic, the conceptualization of personhood and its inter-related realms can be viewed as follows: 12 See J. Hunter, J. Becker, "Motivators of Adolescent Sex Offenders and Treatment Perspectives," in Sexual Aggression (Washington, DC: American Psychiatric Press, 1998). 13 Variables include: the age SA started, parent or additional perpetrator(s), nature of the SA, duration of the abuse, nature of the termination, resilience of the victim, presence of supportive family, adequate (on-going) treatment, spiritual support, etc.
14 D. These three realms of personhood are individually definable though they do not function in isolation-they are a unity. Like the various colors used in a stained glass window, pieces give way to portrait; much as a harp performs within a larger symphony. Within the person, there is a soundness or integrity required for the interactive health of each realm. Yet these are vulnerable precincts of the person. In other words, the corporeal realm can be plundered like a garden; the social realm can be silenced and shunned; and the spiritual domain can be poorly nurtured and utterly confused. Positively, these realms share vibrant bonds between them that enable rich communication; but negatively these are protective boundaries vital to the health and interaction of each realm. 15 These boundaries are intended to maintain the holistic order of being human. As Christian Gostecnik states, "In short, sexuality is and remains the arena where the most important relational configurations play out, and with all their power point to a transcendence and sacredness of interpersonal and family system relationships." 16 However, SA breaks down these boundaries that animate the human person as a functional image bearer. SA is inherently transgressive to the personal, communal, and religious boundaries. 17 Person against person, leader against the led, image bearer against image bearer; it is the human-induced trauma of SA that makes it uniquely devastating. Because "trauma exists on a continuum," healing SA must address the spoiling and distortion that now runs throughout these realms. 18 Spiritual formation must now facilitate the personal, social, and theological healing that will be required.
The Image of God as Being-in-Relatedness
The realms of the personal, communal, and spiritual are uniquely rooted in the theology of creation, particularly surrounding the image of God (Gen 1:26-28; 9:6). We will briefly consider each realm and comment on their inter-relationships in light of the effects of SA.
Realm of Self: Sexual abuse fractures the unity of personhood.
When the LORD speaks to the human beings, he addresses them as persons, not genders (1:26-28). Only as a whole organism is the term "soul" (nephesh) even appropriate in creation theology (Gen 2:7), since the OT knows no dualism of body/spirit (cf. Ps 103:1-2).
19 SA, however, effectively dismembers its victim; it un-creates because it dissects. Through domination, sexual violation of a person is characterized by: a sense of helplessness, loss, vulnerability, shame, humiliation, degradation, and other elements of emotional trauma. 20 Contributing to this distress is controlled secrecy-abuse occurs on the molester's terms. Even the victim's innate "fight or flight" response is overridden. Complete powerlessness is an initial isolating result. 21 Abuse tears apart the nephesh-wholeness of a person. As such, SA depersonalizes not simply because it steals, but because it tears out what is intimately connected to the larger fullness of being, dismantling the symphony of human parts. Looted, the victim is abandoned to process the experience in further isolation. This violation deadens life along a spectrum of security and terror, façade and reality, wholeness and brokenness. 22 Early and progressive molestation puts the victim's senses on hyperarousal or active patrol: defenses are activated, emotions are electrified, physiology is convulsed, and neurobiological information is "written"-and all without the spiritual perspective, psychological development or social resources to assimilate a morass of confusing dynamics. 23 Trying to manage pain in progressive proportions, anger wells up and the victim's personality can fragment; the pieces of the symphony no longer play in harmony. 24 Not surprisingly, dissociation is a common result of sexual trauma. 25 Are spiritual formation programs adequately incorporating the traumatized soma into their ministry praxis? After all, "the integration of sexuality and spirituality is nothing other than the integration of the human being." 26 Assessing our formation programs requires honest reflection at various levels and, increasingly, among several disciplines.
Formation programs may, at times, confuse overcoming sin with ignoring the complex somatic effects of violence. After all, if "the old is gone [and] , the new has come" (2 Cor 5:17), if God no longer remembers our sin (Heb 8:12), and believers are to think on what is praiseworthy (Phil 4:8) anyway, then what is the believer's warrant to discuss SA, much less study it? Does not Paul even declare that one should "forget what is behind" (Phil 3:13b)? Such a view, however, has not adequately integrated theology and the psycho-dynamic disciplines, for example. Further, this perspective does not grasp the complex relational toxins of sin or the long pilgrimage that healing can be. Somatic trauma, as found in SA, lives on as body memory. So, for the sexually traumatized, "take two verses and call me in the morning" is both simplistic and unethical.
27
Formation programs need to seriously explore what redemptive memory and body memory mean for the sexually traumatized believer. Inasmuch as redemptive memory is remembering truthfully, transformation programs cannot afford to minimize the reality of the soma alongside their biblical commitments to spiritual development, holistic maturity, and social reconciliation. The body is not a utilitarian vehicle or a guest in our seasons of grief; rather, the body is a profound participant in meaning, an astute scribe that also records life's horrific experiences.
Realm of Community: Sexual abuse isolates the "self" from community.
Human creation resulted from a dialogical act-"Let us make humankind" (Gen 1:26a). 28 Humankind was made in community for community (2:18). Being human ultimately comprises an individual and communal human being. 29 Organically linked by exchanges of being-for-the-other, persons are parts of relationships. 30 "The two concepts-persons and relationships-are necessarily linked, for where you find a person you must necessarily find another" (cf. Gen 2:18, 23). 31 This truth resonates deeply throughout creation, for once the declaration is made that it is as gendered male and female that God has created human beings the story then speaks of them only in the plural. 32 A core tenant of human creation is being-in-relation. 33 Purpose comes in belonging to an "other." 34 To be human is to be embodied in time and space, relating to God and others. 35 As Cherith Nordling summarizes: "Thus, to be human is essentially to be a 'who' (a personal, intellectual moral agent) called forth into existence as a unique embodied 'what' (a biological entity)."
36 Whether through acts of compassion for others or violence against others, embodiment is communicated through performance, and in this way the soma becomes social, a social body. 37 Abuse, however, poisons person against community. It severs relational ligaments connecting the "who" of personhood to the "what" of embodied life. The links to one's place in community, and the ability to read social interaction, are cut. Disoriented, and with limited ability for protection, the abused "can barely imagine themselves in a position of agency or choice." 38 This has long-term effects. Miroslav Volf observes, The self, however, is always a social self, and a wrongdoing intertwines the wrongdoer and the wronged as little else does. For the mistreatment consists not just in the pain or loss endured, but also in the improper relating of the wrongdoer toward the wronged-and remember it not just with our mind but also with our body. 39 SA persists by seclusion. Through debilitating shame and self-hatred, a victim undergoes a crushing alienation; the affirmation they desperately need they can no longer risk.
A diminished sense of agency and an inability to foster nourishing relationships brings further estrangement. Post-traumatic symptoms of startle response and emotional volatility can make victims ashamed of their behavior; and attempts to control these can lead to a life of suppression and avoidance. 40 Crucial to healing agency is the victims' ability to recognize and regulate their emotions-an agent for oneself. 41 SA does not occur in a social vacuum, nor can its healing relationships. Part of normalizing the problem of SA involves listening to victims' stories of suffering and drawing these victims back into an empathetic community of care. Unless these nerves are reattached, healthy orientation to others is blunted at best and becomes toxic at worst. However, relational estrangement can be exacerbated by a religious environment that promotes an overly privatized faith.
Western Christianity as a whole has emphasized an individual-existential salvation. Eschatologically divorced from creation and community, salvation, as it has traditionally played out, has scorned the physical world and with it human embodied sexuality. In practice, it has been part of Christian pietism to associate sexuality with the "world, the flesh, and the devil,"-all bound to sinful humanity. 42 Chillingly, a truncated soteriology can result in a truncated anthropology. In the pietistic worldview, purity and self is lodged in the depths of interiority rather than integrated into a larger relational world. 43 When this happens, biblical healing can fall through unbiblical cracks.
Unfortunately, community may be functionally lost to the victim because the trauma of victimization has effectively "depersonalized" them; community appears neither nourishing nor safe. Healing for victims includes re-actualizing their personhood toward community. 44 Learning to integrate the care and critique of community back into his or her life is a difficult but healing antidote. For the abused, heaven may best be described as The Great Healing.
Realm of God: Sexual abuse mars connecting metaphors for God.
In the garden-sanctuary, God is portrayed as cosmic king, master artisan, attentive father, gracious provider, and just protector. The imagery of Schmutzer: Spiritual Formation and Sexual Abuse 75 creation creates a profile of God with metaphorical force "writ large." 45 As metaphors transcend time and culture, readers are invited to look for a correspondence of relations in their own world. 46 It is the reader's personal experience that keeps metaphors fresh as worlds merge. God has a rich profile of archetypical images that reverberate throughout Scripture. God is a parent (Hos 11:1), midwife (Isa 66:7-9), mother (Isa 66:13), and protective fortress (Psa 31:2). These are high correspondence metaphors between God, humankind, and community, fueled by the two-way traffic of the image of God. 47 For the sexually abused, their bridging metaphors have also been violated-particularly the nurturing metaphors for God as father and protector. With sober insight Terence E. Fretheim speaks of controlling metaphors. Like "metaphors among metaphors . . . they are able to bring coherence to a range of Biblical thinking about God; they provide a hermeneutical key for interpreting the whole."
48 When these controlling metaphors are marred, the supportive skeleton bridging divine promise and human experience is crushed. For abuse victims, their operative metaphors are radically distorted. "When the inexpressibility of trauma joins itself to the inexpressibility of the character and nature of God, the crisis for a survivor of faith becomes even more acute." 49 Healing requires finding a new fund of metaphors that re-connect God to his creation and human community.
The loss of controlling metaphors amounts to losing one's navigational compass. The overwhelming dissonance between the earthly and heavenly father causes many abuse victims to abandon their faith altogether. For the abused, God as loving parent can be a terror-making analogy. If God exists for some survivors, his loving intimacy has been drained off. 50 The fact that other believers can pray "Our Father . . ." only adds to the suffocating blanket of frustration of those for whom God never showed up. Fretheim admits, "The meaning of a metaphor varies from culture to culture, and even from individual to individual within a single culture. A child, for instance, with a brutal or incestuous father will hear the word 'father' for God with far different ears than I will." 51 When the Church does not plan for this dissonance, it could be ignoring a terrifying reality for up to 20% of its congregation-if they are still there.
Controlling metaphors do something. They structure life and serve as "grids." They reach into the future, making meaning of the present. Through metaphor, propositional truth becomes a nourishing ethic as life is filtered and configured. 52 Thus the marring of bridging metaphors is the loss of blueprint and hope. Once marred, dignity and spiritual reality are forced to limp in a victim's life-life-giving associations are gone. The heavenly "father" and his "guardian" angels can be a cruel joke.
With relationships severed socially and spiritually, healing moves a person back toward creation's design, reconnecting internal spaces and external communities. The sense of the sacred is mediated through the body. 53 So bodies, minds, and souls can become sanctified spaces again. Adopting the relational view of the image of God, Douglas J. Moo acknowledges the intact image in humankind alongside the believer's restoration in Christ, two theological realities (Gen 9:6; Jam 3:9). Moo states, "If we view the 'image of God' as having to do primarily with the power to form appropriate relationships-between humans and God, among humans, and between humans and creation-justice can be done to both perspectives." 54 It is precisely here one finds the dynamic role that spiritual formation can play, namely, helping the sexually traumatized "form appropriate relationships," from a biblically integrated perspective.
Grasping Embodiment and Enacting Ritual
If spiritual formation is going to adequately address the sexually abused, then a richer understanding of both embodiment and ritual must be employed. Praxis and proposition need to be wed more closely for the sexually broken. We will touch on the nature of biblical embodiment and the contribution of ritual, two elements that interface to bring healing to victims.
Bringing Embodiment Out of the Shadows
Precisely where transformation and healing are needed in SA, one may encounter a minimization of the soma as a suspicion of the "flesh" and a practical denial of sexual impulses. When this occurs, it has "left us with a Schmutzer: Spiritual Formation and Sexual Abuse 77 disembodied theology and a great deal of shame." 55 Assessing spiritual transformation, for example, Dallas Willard has recently lamented that it often does not work because it "does not involve the body in the process of transformation." Willard quips, "One of the ironies of spiritual formation is that every 'spiritual' discipline is or involves bodily behavior." 56 This disembodied theology remains one of the greatest hindrances to the healing of the sexually abused in Christian ministries.
In the theology emerging from the OT, there is no equivalent word for "body," inasmuch as there is no anthropological dualism of soul, body, and spirit. The human being does not have soul and flesh, rather, a person is both-transitory yet alive (Gen 1:26-27; 2:7). 57 The NT develops this theme as the body is practically synonymous with the whole personality (Eph 5:28; Phil 1:20). 58 At points in Jesus' teaching in the Sermon, the body is no mere organism; the soma is the self (Matt 6:25) and helping the person is determined by the ethic of the body's needs (Jam 2:16). It is this same "body that belongs to the Lord" and the Lord "to the body" (1 Cor 6:13).
Paul in particular, uses soma as person-"don't let sin reign in your mortal bodies" (Rom 6:12). Thus, human life, even in the realm of the spirit (pneuma), is a somatic existence. 59 Significantly then, it is the body, not the soul that is the temple of the Holy Spirit (1 Cor 6:19-20; cf. Gal 6:17).
By creation's design, it is the many-sided soma-with its ears, eyes, feet, and hands-that opens up a person to dynamic community relationships. By design, the body is an instrument of communication. 60 For this reason, the entire person, including the soma, can be deeply "marked" by life's experiences. S. Wibbing aptly states:
Bodily acts affect not only the individual act of sin but the whole person to his innermost being. This is underlined by Paul's questions: 'Do you not know that your bodies are members of Christ? . . . . Do you know that your body is a temple of the Holy Spirit within you which you have from God? . . . . So glorify God in your body' (1 Cor 6:15, 19 f.). 61 Our relationship with God is realized in a body; when the body is "broken" and traumatized, so can one's relationship with God be-utterly traumatized. Spatio-temporal living works with the "mindful body," that requires spatio-temporal approaches to healing. Even the new creation of The Great Healing is not a release from the material body into "nakedness," but into the "clothing" of a new soma (2 Cor 5:1-3, 8) . 62 There is significant continuity between earthly and heavenly life that must be manifested in our Soul Care and formation programs. The completeness of our healing now may alter life and service later, at The Great Healing. Where rituals are actively used, there is dynamic respect for this spatio-temporal stewardship and its frailty.
Using Rituals in Healing and Transformation
Ritual provides a means for the believing community to "discover, enact and reflect upon its faith."
63 Ritual brings into being (Lev 8), maintains order (Num 28-29), restores order (Lev 13-14, 16), and develops faith (Jn 9:1-12). But if ritualized activity is core to the formation of Christian identity in general (1 Cor 11:23-26; 12:12-26), it is also crucial to the spiritual transformation of the sexually abused. Theirs is a fragmented world where the self lives exiled from community and in suspicion of God. Here, ritual "speaks" with dignity for the abused when words cannot or need not be used. For the abused, ritual is restorative because it "reconnects" life's inner and outer realms (e.g., self with community, community with God).
Ritual is a powerful "intercessor" for the delayed grief of the abused. Ritual gathers together the fragments of life and communicates to realms long paralyzed. For victims of SA struggling to retain their faith, ritual provides a liturgical forum for engaging the divine in light of one's lifeexperiences. Ritual is capable of laying to rest the "corpse of comprehensive experience" while providing rich meaning for the life that remains behind. Ritual is also a comforting headstone, welcoming visitation as often as necessary. Toward the divine realm in particular, ritual unleashes a creative force for the construction of new relationship and the development of trust. 64 When victims cry out for God to "hear" them, then God breaks loose from his perceived failure and moves closer along a spectrum of redemptive silence and nourishing mystery (see Pss 13:1-3; 35:17, 22-23; 77:7-9).
Spiritual transformation can bring healing to the sexually broken through use of rituals inside and outside the church. Some rituals can bring closure to the past (e.g., burying a photograph), others create meaning for the present life (e.g., planting a tree), and still others can uniquely stress an eschatological healing. The "self" is no longer defined by its muted history (e.g., use of written laments); community can come alive with rich communal interaction (e.g., the Lord's Table of broken bread mirrored in his "broken" people), and reorientation to God for those who feel abandoned by Him (e.g., a drama of "waking" God from his slumber in the boat [Mark 4:35-41]). As enactments, tied to the domains of life, these can be powerful rituals for the sexually broken.
Whether through community intercession or personal petition, ritual carries the cadences of pain and release through the community (= horizontally) and toward God (= vertically).
66 Such rituals do not merely "recite" what is true; they "recalibrate" what is needed by dramatizing a dialogue with God that reaches across painful breaches in the victim's life. Working alongside therapy, have formation programs adequately matched creative praxis to textual proposition, addressing the non-cognitive needs of victims? Have victims been given words that acknowledge their life-experience so that they can re-enter the faith community in safety, participation, and leadership?
In its overtures to healing, spiritual formation may at times, be addressing sanctification with the language and passion of justification. For this reason, performative rituals, corporate ceremony, and certain spiritual disciplines too often are minimized in evangelical literature, since they are viewed as hedging in on "salvation by grace." The concern is commendable, but with SA we are facing spiritual triage of a profound and complex sort-one that has not been adequately addressed in the church or academy. That said, it is the transcending power of metaphor in the earthy drama of ritual that helps generate healing for the sexually traumatized struggling to find that loving God, whatever their faith tradition. So, for example, forgiveness (personal and God's) can be actualized through ceremonial acts at a Vespers service; changes of clothing can signify entry into Great Lent; or the use of fasting, reflective music, and body posture can create heightened identification at a drama of the Passion, a Paschal service or celebrations of Good Friday. We must do more to merge these great ceremonies of the redeemed with those struggling to hold on to their Redeemer. Staggering loss connects both. Is there a better way we can testify to traumatic experience even in corporate worship?
Rituals gather a halo of senses and exercise them redemptively for the needs of the violated that must have nourishing access points to both community and God offered in "safe" ritual drama. 67 An integration of the senses is imperative to healing the abused. "The theological schema of the field of relationships between God and human beings shows that, apart from the senses, there are no experiences; nor are there experiences of God." 68 Thus, combining the realms of self, community, and God, ritual performance provides: a sense of safety, affirms mutuality of relationships, helps persons cope with transition, practices scriptural application, increases moral sensitivity, creates a sense of predictability, structures the mental world, and maintains contact with the transcendent realm.
69 Ritual also assists healing by stimulating redemptive agency.
Acknowledging Victims' Struggle for Redemptive Agency
One of the greatest contributions spiritual formation can make is to help victims of SA create a sense of redemptive agency in their lives. Selfishly acted upon in ways that "bent" them, victims struggle to harness personal choice. Self-agency can be utterly foreign. Add to this the scapegoating that many have experienced from those closest to them, and not surprisingly, the notion of agency does not compute. Victims of SA have an "incidental-self" perspective-believing their needs are secondary to all others-and are often re-victimized for this reason. Victims often read Scripture existentially, proposition is a luxury that hardly applies to them. For this reason, many victims feel a text estrangement, finding that some biblical passages function between maddening and terrorizing. This awareness may increase with healing. For example, consider Rom 12:1, And so, dear brothers and sisters, I plead with you to give your bodies to God because of all he has done for you. Let them be a living and holy sacrifice-the kind he will find acceptable. This is truly the way to worship him. (NLT)
To begin with, commands ("give") can be threatening. "Bodies," however, is terrorizing: "If I did have a sense of agency, what is left of my person (= "body") that others have not already taken or spoiled?" "Because of all he has done for you" has instrumental notions and refers to God's redemptive work, but victims of abuse are also likely to feel like victims of faith with such words-"What did God actually do to stop my abuse?" Such phrases are pious talk, maybe true in the abstract. Associating "body" with "living sacrifice" is grotesque-"I have already been sacrificed!" "Holy" is over the top; "If God wanted a holy sacrifice he could have preserved this body from its horror." "How can I give what I do not believe I possess any longer?" Finally, "truly . . . worship" can sound both impossible and cruel to victims.
Spiritual formation can help stimulate personal agency for the abused by pointing to other texts where, for example, the "servant" himself was "despised," "rejected," "pierced," and "crushed" (Isa 53:3a, 5a). Enlivening the text for the traumatized occurs when they find points of representation and association to their pain. It is the reality of brokenness that victims understand and cling to, and this makes their long journey home possible:
"He was beaten so we could be whole.
He was whipped so we could be healed." "In all their suffering he also suffered." (Isa 53:5a; 63:9a, NLT) Their trauma means victims will read Scripture with a hermeneutic of "selfinvolvement," and this is what makes them empathetic and capable of being advocates for other "broken" people.
So, healing for the abused must acknowledge their human-induced trauma, resulting in their lack of self-agency. When the shepherds of creation are themselves exploited, not only is their personhood shattered, but in some form, they will struggle as agents of creation to extend a dignity they were denied. Healing arrests these "relational cancers." Spiritual formation can help stimulate a sense of redemptive agency: body-management practically and living sacrifice, missionally (Rom 8:13; 1 Cor 9:27). Victims' brokenness can become a powerful gift given to God in service, for our bodies always belong to someone (Rom 6:6; 7:24; 8:13), living as Christ's spiritual agent is part of maturity. Spiritual transformation can help the sexually abused view their body under the mercy and service of God. Redemptive agency is God's instrumental use of his or her body (1 Cor 6:20; Rom 12:1). Vital for spiritual transformation, victims must be taught what submitting to the Holy Spirit means in light of their experience. But the language of "submission" will be difficult for survivors. Further, those leading formation programs must also be taught how these tenants of formation "translate" to abused people. Clearly, spiritual formation is needed here, but its foundational goals are cutting across the grain of victims' somatic experience.
Recommendations for Spiritual Formation Programs
Assisting the sexually abused in their restoration will require some heightened awareness, disciplinary interaction, generous dialogue, and also retooling of areas in the praxis of transformation ministries. Taking embodiment seriously then means vigorous effort for the survivor must shift some between the subject-object modalities of the traumatized. In truth, we are all broken, though the manifestations will be different.
Integrate a robust theology of embodiment into spiritual formation
programs. Dallas Willard is correct: the lack of a robust view of embodiment has left spiritual transformation ill-equipped to address such issues like SA. As if one must choose between the violin and the bow-the mind or the body-the role of embodiment and sound theology in spiritual formation are two parts of the same equation. Unfortunately, spiritual formation is often presented in an overly "mentalized" fashion. The need for serious integration has never been greater. Embodiment must also be brought into an eschatology of healing. Some wounded we will have to carry on our backs into Glory.
Incorporate the life experiences of victims into the liturgical calen-
dar. The sexually abused live with a disenfranchised grief-their pain needs to be placed in a socially redemptive context. 72 Disenfranchised grief is not corporately mourned, socially supported or spiritually invited. 73 Yet redeeming the trauma of abuse can be aided by employing their stories of suffering in some way, bringing a dignity to a pain long shunned or minimized in the church. Interjecting testimonies, written prayers, drama, Lament Psalms, and communal silence into the liturgical calendar establishes a vital community witness and spiritual acknowledgement. Soul Care for the sexually broken has more to do with restoration than transformation. Noting the absence of opportunity for lament in the contemporary church, W. R. L. Moberly notes:
Very few hymns express lament and psalms that are used in a modern paraphrase are almost never psalms of lament, but usually psalms of praise. And there is rarely formal liturgical provision for the expression of lament. The virtual exclusion of lament from most Christian worship carries a strong implicit message that such lament has no legitimate place in worship. Yet most congregations most of the time will have someone who is hurting. It would seem small wonder if some Christians are driven to depression or superficiality, and that others abandon the faith altogether as lacking in integrity and reality. 
